with the victim, and critical disidentification with the perpetrator. Victim media does stuff: it is a speech act that elicits feeling, and it compels further dissemination in order to increase feeling. It is a form of remote witnessing, and has been disparagingly called 'clicktivism', an evaluation that is affiliated with the disparagement of popular culture from the standpoint of bourgeois anomie.
Nevertheless, social media users are encountering victim stories in unprecedented quantities, we have never had a time quite like this before, in which victim stories can mobilise mass responses with almost startling simultaneity.
In this article I will be considering victim culture, and victim media; I begin by considering the trope of victimhood in public culture, its cultural politics, its power to mobilize historically both the political Left and Right and its narrative rhetoric. I go on to problematize victimhood's effects, but will argue that its primary effect is to mobilise shame, which can have specific contributory impacts in the form of political and social change. My case study material was selected as indicative content of key, trending, social media memes circulating on one social/global media platform (Facebook, the world's largest with one billion active users) during the specific period of Spring/Summer 2015. I examined real-time feeds for 1.5 hours a day for six months, using opinion mining/sentiment analysis and text analytics to select major trending stories, I provide a summary of victim types and I selected one particular case to examine more deeply, that of Rachel Dolezal. As a Cultural Studies scholar specialising in the cultural politics of identity and affect, my main methodology was discourse analysis, underpinned by the politics of representation and feminist theory.
As scholars concerned with social justice, we need more reflection on how victims become recognised, and for what purpose; we need to understand more critically how victimhood narratives and tropes are deployed in popular culture, specifically media cultures; and we need more insight into the political efficacy of victimhood claims through shaming. This article is intended to provoke such thoughts.
Angry White Men
It is nearly a decade since the right-wing British think-tank Civitas produced its polemical and clumsily entitled We're (Nearly) All Victims Now (2006) , in which its Director David Green stated:
Everyone wants to be a victim, now that victim status brings preferential treatment, compensation, immunity from criticism, and the services of the police force and the courts to intimidate those who insult you. (2006; back cover) Green, a libertarian, posed the dubious calculation that 73% of the British population were now categorised as 'victims', arguing that such group victimhood is incompatible with a national heritage of liberal democracy, in which the individual is the primary agent. He concluded by calling contemporary society a "victimocracy", based on the common-sense idea that victims gain legitimacy, and allegedly a privileged status due to 'inherited' characteristics such as gender, race/ethnicity, class and sexuality. In Green's view victimhood is a political tool in contemporary claims against the state, and in that claim I am kind of in agreement, in as much as victimhood claims had been successful in mobilising government discourses of multiculturalism and cosmopolitanism under New Labour (Smith, Munt and Yip 2016) ; collective grievances have historically been viable for forcing political change.
However, where I disagree with Green is where he then goes onto argue that this state of play entrenches social divisions and creates a carnival out of oppression; Green enquires whether "the victims [have] become the oppressors, as [George] Orwell warned? " (2006; ix) , and he co-opts Orwell's famous aphorism that "All animals are equal but some animals are more equal than others" 2 . Thus does neoliberalism invert social relations, with subjugated groups supposedly enacting the Terror in their cruel pursuit of 'Everyman'.
Green perceived victimhood as a kind of cult of the Left, a mob-induced weakness that the proud Englishman must valiantly resist with the thrust of his stiff upper lip.
Green's paranoid masculinity belongs in the Anglo-American territory of Angry White Men (AWMs), a social category that had been identified in the USA in the 1990s which described the backlash by neo-conservative men against the liberation movements of the 1970s and 1980s, particularly feminism. By this time, a watered down version of their precepts had became embedded within equal opportunities policies of the global North. The shield of victimhood was re-enlisted by AWMs (particularly in the USA), who rightly perceived a threat to their dominant white masculinity. They flocked to talk radio in the USA, fabricating "political correctness", and complaining about the "pussification of America". AWM's perceived marginalisation has resulted in the twenty-first century growth of grassroots Tea Party Republicanism, in a classic piece of ressentiment. Micheal Kimmel (2013) interviewed dozens of them for his book Angry White Men, concluding that AWMs suffered from an "aggrieved entitlement" to a loss of benefits that they believed to be rightfully theirs, their anachronistic and nostalgic grasp of masculinity and whiteness having being superseded by more flexible, pluralistic versions. The actual losses of working class men, crystallised by the destruction of labour and industry and the changing faces of masculinity, has led to much misdirected rage against 'Femi-Nazis'
and 'Mulch-iculturalism'. The alienation of AWMs, and more worryingly, young
AWMs or YAWMs, has seen their anger and frustration spiral into even more victimised subjectivities. (This is also rendered in the cycle of abuse, of course, that perpetrators of abuse almost always see themselves as victims.)
Now, we see dominant groups, and even government propaganda, frequently using such persecutory rhetoric in public discourse to mobilize Right-wing support; we saw this daily in the UK in the run up to Brexit during Spring 2106, and later that year in the dire apotheosis of Donald Trump in his bid for the American Presidency. Parallel to this, has been the political economy and institutionalisation of victimhood, in the huge industry of legal professionals involved in fomenting a compensation culture, a culture of blame. Third sector organisations are also bound to that political economy, working on behalf of victims, becoming their proxies, the strong protecting the weak (in all of the complex relations of patronage and benefaction that arise). This raises of course some difficult policy dilemmas, as the rights of the individual can become incompatible with the rights of the social group. Victimology therefore, has an unstable latency, which can be co-opted by a range of political investments.
The Micro-aggressions of Daily Life
Recently Bradley Campbell and Jason Manning (2014) Envy, hatred, fury, the desire to humiliate -all emotions allied to shame. This man is ashamed and his response is to enact revenge through reverse victimisation.
Archetypal Victim Tropes
Victimhood is ideologically neutral, such is its manipulability, that it can be appropriated by and for anyone with a grievance. I am concerned here to identify something of how victims get recognised, by whom and for what purpose. Despite being an unfilled sign, it has some customary deployments and clichéd configurations, I suggest a brief, initial (incomplete) typography here:
i) The Abject White Man
Western cultures have been predominantly Christian for nearly two thousand years, a foundational belief system that owns as its primary icon a victim, perhaps The Victim A pale, ill male body with downcast eyes is associated with limp femininity, passivity, and emotionality. The stereotype of the white, middle class American man dying nobly of AIDS has been a stock character since the 1980s. It is linked representationally to Christ's male masochism, mentioned above. Dyer talks about this "delicious melancholia" (2002, 134) , and the wistful pleasures of identifying with him.
As the era of comprehensive homosexual shame becomes more remote from the everyday experiences of young western and urban queers, there appears to be less necessity for such victim presentations, and more interest in playing with shame and victimhood as an erotic or existential device. Recuperating victimhood by creating agentic victims seems like a skilful response to global shaming. An early instance of this shift was seen in the rise of queer cinema in the 1990s, typically in the Jean Genet-inspired spitting scene in the prison garden in Poison (1991). However, erotic teasing using shame/victimhood conjunctions, seems chiefly to be a preoccupation of gay white men, who appear to be queering the male masochism/femininity victimmotif.
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Recognition/Misrecognition and Legitimacy
The flip side of staking a claim of victimhood is the equally gendered snare of sexual crimes going disbelieved, and genuine victims going unrecognised. Even as I reluctantly deploy that word 'genuine' -or its synonyms 'real, undisputable, true, legitimate, actual, valid' -and so on, it presses the issue of the victim dilemma: that of sorting out the authentic victim from the inauthentic. There is a credibility compulsion attached to victimhood, an anxious unverifiability in which the public is required to judge both the severity and legitimacy of the rhetoric being deployed. In one hoax incident that defies classification, a White Louisiana woman told police that she had been sexually assaulted by a Black man. She said the attacker had a tattoo of a serpent on his arm. A police sketch of the rapist was widely circulated in Baton Rouge. In a bizarre twist, twenty-eight other women notified the police that they, too, had been assaulted by the imaginary "serpent man". The high number of copycat victims suggests more than the usual hysteria associated with criminals on the loose. Within days, the alleged victim confessed that she had made up the rape story. (2009, 107) Russell-Brown also mentions cases in which white perpetrators dress up in Blackface in order to commit crime in order to have their guilt racially displaced.
Each and every victim meme requires the viewer to judge its legitimacy, using the scopophilic dynamics of recognition, misrecognition, and wilful misrecognition.
Victimhood is a hook, a rhetorical device, and crucially a structure of asymmetrical, non-reciprocal recognition -something which Hegel (1977) was onto when he wrote about the master/slave dialectic. The rise of the politics of recognition is of course historically congruent with the rise of neoliberalism, heralding the supremacy of the individual; thus an emergent subjectivity is intrinsically dependent on recognition, on an act of (self)-representation, of mutual co-constitution, of seeing things for what they are (or, via misrecognition or misrepresentation, are not).
Perhaps this accounts for why so many people are fascinated by the 'face' of victimhood. When news of a massacre breaks out on broadcast news, the viewer holds her breath until the faces of the victims can be seen, which supplies essential emotional veracity. Faces trigger empathy more easily than the nebulousness of a group or the "faceless hordes", the root of empathy is from the German Einfühlung, literally "feeling into", like looking into someone's eyes. The face of Cecil the Lion with his jewelled eyes and flowing black mane garnered worldwide protest about the colonial tradition of canned shooting in Africa, in summer 2015; Cecil was juxtaposed with the face of the guilty, the wicked shiny-toothed dentist, for the faces of the guilty also have to be displayed, for purposes of shame (Munt 2007) . By sharing a victim post, the user is performing a speech act, one that declaims to the perpetrator "I shame you". The victim trope is a sign addressed to an audience, it hails the viewer and because of shame's seepage, shame's contagion, the viewer becomes inculcated with this shame, a co-opted by a digital shaming collectivity. (She also experiences humiliation if the post is subsequently proved to be false.) Included in this shaming act is voyeurism, and possibly a taste of schadenfreude -delight at the misfortune of others. These are all reflective movements, of the self-regarding-self, and the self appraising the other (it is also why the faceless are seen as shameless, and covering the face implies shame) (Munt 2007 ).
Victimhood and Authenticity: the case of Rachel Dolezal
Let us consider one stark example of victim media from 2015 -the case of AfricanAmerican rights activist, Rachel Dolezal, her exposé and her subsequent global shaming. Dolezal was the President of the Spokane branch of the august USA National Association for the Advancement of Colored People, the NAACP. She was also a professor of African American Studies at the Eastern Washington University.
Despite having white Czech and German ancestry (with arguably, 'one drop' of Native American blood 15 ), Dolezal, who grew up with black adopted siblings and who married a black man, describes herself as either black or mixed race. In 2015 the broadcast, independent and social media -and particularly right-wing media -became fixated with this story of a "disgraced race activist", the fulcrum of which was an interview with her white parents in which they exposed her racial identity as a 'fake'
and suggested she "seek professional help". Dolezal has clearly identified with African American culture and identity most of her adult life, including attending Howard University to study African American art. We might conject that in her career she has developed a strong identification with social justice and indeed with victims, for whatever reason. There are unverifiable comments on social media that Dolezal felt that her black siblings were racially abused by her parents, which caused her longstanding indignation, and perhaps her white shame. 16 So -Rachel Dolezal felt herself to be a victim, she identified with victims, and this led her to her downfall and consequent extreme victimisation by global media which exposed her victimism as a lie (and by association, discrediting race activists en masse as 'deceivers').
Such supposed unmaskings are intended to shame the perpetrator into a confession.
But Dolezal resolutely continues to insist that she is black, and lives as black, irrespective of her genetic parentage. She also refuses the media's disciplinary urge to 'put her in her place', for she is a woman who 'will not be told'. Presumably Dolezal 
Opportunist. Crazy bitch. But they don't get to decide who Rachel Doležal is.
…With In Full Color, Rachael Doležal describes the path that led her from being a child of white evangelical parents to an NAACP chapter president and respected educator and activist who identified as black. Along the way, she'll discuss the deep emotional bond she formed with her four adopted black siblings, the sense of belonging she felt while living in black communities in Jackson,
Mississippi and Washington, D.C., and the discrimination she's suffered while living as a black woman.
Her story is nuanced and complex, and in the process of telling it, she forces us to consider race in an entirely new light-not as a biological imperative, but as a function of the experiences we have, the culture we embrace, and, ultimately, the identity we choose.
[My italics]
The case that Dolezal makes here is deeply problematic, embedded as it is within neoliberal discourses of individual choice, inscribed by the white bourgeois practises of 'self' and 'self-determination' (Skeggs 2004) , via perhaps an over-identification, misjudged 'claim'. Dolezal's undeniable victimisation, by her parents, and by a predominantly white mainstream media rebuilds her victimhood through a racial lens.
Racial passing, or performing whiteness, has a long history, of course, in which 'black' people are assumed to pass themselves off as 'white' in order for social advancement. Less well known is the practise of 'white' people passing as 'black', and so ill-known in fact that many people took Rachel Dolezal's actions to being an isolated case, framing it as some kind of mental instability (femininity and madness being discursively linked 18 ). Yet minstrelsy and blackface has been part of western popular culture for 150 years. 19 Minstrelsy operates on a central conceit, that cultural forms can be performed and exchanged, untying the knot of corporeal authenticity but also challenging the idea that cultural forms can be 'owned'. Minstrelsy has attracted heated debate, for example in the case of Cornwall's 'Darkie Days' where local residents blacken their faces and tour the town singing songs. 20 Minstrelsy differs from Dolezal's case however because in this self-conscious theatrical performance the racial crossing is done as trickery, or parody, and framed as inauthentic. 21 Perhaps Dolezal's intentions were initially along the lines of John Howard Griffin's story in Black Like Me (1961) , in which a white man stained his face and hitch-hiked through the American Deep South, in order to better comprehend racism; we don't know.
Maybe she doesn't know.
In the case of Dolezal, apparently, white people could not consciously comprehend why a white person would want to pretend to be (authentically) black, yet racial envy has played its historical part in postcolonial and orientalist structures of desire. In her phenomenon is the notion of proximity. She argued that blackness is seen in US culture as transmittable, "proximity to blackness is invested in the power to turn whites black" (2008, 3) . This is reminiscent of the disease model, or the idea of contagion that is so common in homophobia (that proximity to homosexuality will make you gay).
For those whites that do cross over, there is the interesting spectre of white shame, which provokes identification with blackness (coveted) and disidentification with whiteness (reviled). This idea of whiteness as lack imagines black potency as a compensation for shame. Blackness can be performatively inscribed on a white male or female body with skin darkening (tanning or dyeing), with hairstyles, and with mannerisms that sediment into bodily habitus. I can well imagine how a shamed 'authentically' black is now not so clearly so. US black masculinities have provided a potent lexicon for insecure white masculinities, and this trope has travelled to Europe. 23 Significantly, this racial passing is not so acceptable for girls, (or middle aged women, as the Dolezal case shows).
Despite the vaunted "post-racial" America, Dreisinger, toward the end of her book, remarks:
The fact is, when it comes to talking about race, most of us speak out of both sides of our mouth. We are against race, yes, but we also like our solid selves.
How, after all, does one actually live in a racial free-for-all, a world in which all identity, as Samira Kawash puts it, is "not what we are but what we are passing for"? 24 … Race, rigid and old hat, lives on in our hearts and minds.
Slay something -blackness, whiteness, Latino-ness -in concept and you still haven't slain it in the flesh. (2008, 125) "Race" remains a social imperative, but it is possible to challenge the discourse, because racial identities are performative, always vulnerable to reinscription, and always lived as an act of passing. Rachel Dolezal's white shame taints her, rendering her unable to pass flawlessly as 'properly' black, or white. This reminds us that we are all victims, of the cruelty of systems, ideologies and injustices, though not all of us pose that framework as a core identity.
The Vicarious Satisfactions of Victimhood
Vicarious observation of, or participation in, rituals of trauma or loss can give a frisson of excitement, think for example of taphofiles, those many people whom just love attending funerals, or indeed professional mourners. Curiosity is said to be "morbid" and much of the Internet is driven by 'dark tourism', a testament to the idea that viewing victims (especially those that have died from violence) is compulsive, entertaining, and rewarding. Sontag (2003) in Regarding Memorial Museum in Washington DC, Sontag argues that the USA prefers instead to see a history of mass victimisation at once removed, disassociating itself as a nation from "evil": the Holocaust happened "over there" (in Europe), as opposed to Slavery, which happened "here" in the USA. It is that distantiation which procures reassurance, Sontag reminds us that even in a direct encounter of trauma, "a catastrophe that is experienced will often seem eerily like its representation" (2003, 19) . Thus, the mind scaffolds and frames trauma whether our experience of it is mediated or not. And yet Sontag goes on to remind us that "People want to weep.
Pathos, in the form of narrative, does not wear out." (2003, 74) .
Victimhood can garner strange forms of prestige. Feminism has judiciously deployed the victim/agency binary since its First Wave, starting with the force-fed hunger strikers, and with the death of Emily Davison. 25 As a young woman, I experienced the Second Wave Women's Liberation Movement in the 1980s, which, in a misguided response to identity politics, to be a working class, disabled, black lesbian was perceived as holding a kind of "top trumps" (although I never saw people of this description actually claiming it). This inverted logic was reminiscent of the Christian rituals of self-abasement and masochism I mentioned earlier ("So the last shall be first, and the first last: for many may be called, but few chosen" 26 ). I remember an arms-length envy of those perceived to occupy low status, but generally it was the women with relative privilege playing such cards. From that time, there were inglorious examples of men who claimed that they were HIV positive, when they were not; women who claimed that they were raped, when they were not. Troubling identifications that speak to unaccountable vulnerabilities, in which victimhood conferred temporary prestige (but people who persist in such orientations are very wearing). Competitiveness over traumatic experiences belong to the consciousnessraising phase of political projects, when collective pain requires inept articulations and mutual acknowledgement in order for bonds to form.
Victimhood has a vexed duration. Sometimes being a victim is a temporary thing that passes almost as soon as the offending incident. But victimhood can stick around, it can be an event that transposes into an identity. Victimhood can affix an identity in time, drown out multivalency, and congeal emotions of rage, resentment, disgust and disgrace -produce a fog of affects that slowly sediment into grim satisfaction, create psychological paralysis, misanthropy, and/or provoke punitive revenge. Victimhood can also comprise a pluperfect rupture in identity that goes forward through time, so that it permeates the self-to-be, so determining that you are the person to whom stuff happened (and you always will be). Victimhood has a seemly duration; there are common expectations that prescribe its temporal limits -so that rules exist for the 'appropriate period' of victimhood -and after which, victimhood is deemed pathological, in a "Miss Havisham Syndrome" perhaps (Charles Dickens, 1861). It is helpful to think of victimhood as having a perimeter of value, because victimhood can cling on for too long, there can be a victim trail, a smokescreen or psychic smell that can obscure other issues.
Victims are required by their own redemptive powers to become survivors or even victors, demonstrating their resilience over their own fates. Contrarily, I think of the missing stories of people living with shame in an on-going, unresolved wayespecially when they are so often involved with (and/or are read within) narratives of mandatory progress. 27 Heather Love (2009) has argued that trauma and loss in queer history requires our greater attention and compassion, so we can better understand how race, gender and class might render such shame narratives differently. Perhaps as witnesses we are required to mobilize politically against being shamed via tropes of victimhood, whilst also maintaining a mindful attitude to the presence of embodied shame in victimised individuals, neither requiring them to 'improve' nor being complacent about their suffering either.
Conclusion
The analysis of crowd psychology was noted over a century ago by an unpleasantly racist misogynist, Gustav Le Bon (1895), who identified the three phases of a crowd as being submergence, contagion and suggestion. All of these elements can be seen in a social media virtual crowd today, similarly with the Freudian (1921 Freudian ( /1981 Chamayou (2012) has linked the practice and discourse of hunting to colonial relations. It is a cliché of modernity that we are now inured to suffering, supposedly because the technologisation of tragedy has suffused our hypermediated lives to the extent that we have become anaesthetized. However, I believe this is rather a caricature of 'the masses', put forward by professional critics who believe themselves to be 'above' such brutalism. There are still powerful victim tropes that coalesce outrage. On social media during summer 2015 one appeal to such moral sentiments was the Facebook meme of the drowned body of a child on a Greek beach, 3 year-old Aylan Kurdi. In response, we saw ordinary Europeans reach a 'tipping point' of mass empathy: tens of thousands of ordinary people mobilised in support for the refugees fleeing war in Syria, who were stumbling, hungry and cold, toward southern Europe. In the face of national governments' unconscionable protectionism, and indeed the explosion of popular racism across Europe, different national publics across the continent were galvanised by compassion for this victimfigure, to generate ground-up, cooperative efforts to relieve the suffering of refugees.
Impromptu volunteer organisations such as Calais Action, the Hummingbird Project, Refugee Community Kitchen, Dirty Girls of Lesvos, -too many to mention -sprang up all over. Frida, of United Rescue Aid, posts about how seeing "Aylan's little body" prompted her to go to the Mediterranean to help. 29 This transient structure of feeling, of pity, and of empathy, mobilised through the visual prism of victimhood, represents a distinct form of digital morality. 30 Aylan's iconic and fragile body reminded us of the social necessity of shame (Jacquet 2015 ). Aylan's death was to our shame, and because of shame's binding propensities, collective participation in shame can lead to the potential for a more radical relationality and politics. Chouliaraki (2006) has analysed remote media witnessing and the spectatorship of 'distant' suffering in humanitarian disasters in news reports. In her discussion of the aestheticisation of victimhood she observes that "Bangladeshi victims are nobodies in particular" (2006, 104) , as she discusses how problematically abstract news reporting has become. In The Ironic Spectator (2013) she continues her argument about the necessity of "being affectable," and promotes a more strategic "affective performativity" in the (media) theatre of solidarity. For the purposes of empathy, victims need a point of identification with their audience, a kind of Barthesian punctum, because we are all narcissists at heart. Social media renditions of victims claim our critical attention for just one brief moment, demanding our instantaneous emotional work. Responding to the complex spirals and oscillations of victimhood has become intrinsic to our mediascape, which elicits visceral reactions that can coalesce more collectively into unexpected 'structures of feeling' (Williams 1961) and action. Perhaps, as the feminist theorist Nancy Fraser has recently argued, if the 1990s were too obsessed with "recognition, recognition, recognition" (2016, 16), the ************************
